Mainly on the basis of an analysis of the relevant passages in the Confessiones, this article argues: 1. that already the young Augustine, during his years as a Manichaean Hearer, acquired a thorough knowledge of Manichaeism; 2. that he obtained this thorough knowledge by his own reading and studying of Mani's and other Manichaean works. Moreover, it is argued that, in all likelihood, Augustine's Confessiones testify to the existence in the Latin West of Mani's so-called Image, the painted picture book illustrating his Gnostic doctrine.
probability, unconsciously) by a hidden agenda. Was the great Father of the Church, for some time, really a gnostic heretic, or was this Manichaean phase only very brief and passing, in actual fact 'no more than a spiritual side-tracking'? 1 Directly connected with this issue is the question of Augustine's knowledge of Manichaeism in general, i.e. the expert or non-expert manner in which the church father, in his various works, deals with Manichaean tenets. Should he be considered a person that bears witness to an intimate and even specialist knowledge of the 'religion of light', or should this knowledge be looked upon as only superficial or even erroneous? In addition, if it is concluded that Augustine did have access to any special knowledge, was this expertise gained already during his youth, or only in his later years? It would be interesting to investigate a wide range of major biographies and leading studies on the church father's theological and philosophical insights in order to see how, over the course of the past centuries until the present, scholarly opinions have been divergent and, more often than not, even contradictory. 2) As far as I can see, the biography as well as the thoroughly in-depth study of Augustine's philosophy and theology that give full due to the Manichaean influence in his life (an influence the effects of which were pivotal in his thinking from his nineteenth year until the unfinished debate with Julian of Eclanum) still await to be written. Up to the present, most scholars have mainly discerned the Christian-Catholic and the Neo-Platonic elements in Augustine's thought. But apart from these primary currents there is, as a third element, the Gnostic current. In my opinion this current was a real and enduring factor in Augustine's life and world in the form of the Christian (!) ecclesia of the Manichaeans; it was through this church and its adherents that Augustine encountered Manichaean problems and patterns of thought which shaped his mind. To indicate it briefly: Manichaeism time and again shaped (and sometimes even determined) Augustine's exegesis of Biblical texts, his knowledge and refutation of 'apocryphal' writings, his assessment of the canon of Bible; it had its bearing on his Christology, soteriology, pneumatology, 'theology' proper and on his doctrines of sin, grace, and predestination; it exerted its influence upon his tenets of the two civitates, sex and (the transmission of ) original sin.
considered the founding father of Manichaean studies, 3 did not always deem Augustine a trustworthy witness. 4 For the next leading authority in the field, the famous Ferdinand Christian Baur, however, the church father frequently was his first and also a particularly reliable source for expounding Manichaean belief and practice. 5 From more recent times we may mention the work of, amongst others, the eminent French Augustinian and Manichaean scholars Prosper Alfaric 6 and François Decret. 7 Generally speaking, although some differences exist, both specialists consider the church father in his extensive oeuvre to be well informed and, more often than not, a very reliable witness. 8 Besides, during the past decades some other researchers have gone so far as to refer to Augustine's work in order to explain some peculiarities of Manichaean texts dating from much later centuries and completely different environments than fourth to fifth century Roman North Africa or Italy. Th us, in his commentary on references to Manichaeism in a Mazdaean apologetic work of the ninth century, Pierre Jean de Menasce deemed it sound scientific method to point out parallels with Augustine's work. 9 Furthermore, in another groundbreaking study he wrote that there should be no doubt at all that Augustine's knowledge of Manichaean doctrine and practice was 'very precise and very complete' and that it could be 'checked' through comparison with texts from Central Asia and Egypt.
10 Such a methodological appoach one also finds, for instance, in an article of J.P. Maher, when he stresses the fact that, in his work Contra Faustum, Augustine enumerates exactly the same five sons of the Manichaean Living Spirit, and in the same order, as they are listed in the Coptic Kephalaia.
11 Th e same seems to go for some studies of the Belgian specialist Julien Ries. 12 And, generally speaking, a typical result of much of the most important work of the German scholar Erich Feldmann may be considered to belong to the same category: while always proceeding very cautiously, he often arrives at the conclusion that Augustine's knowledge of Manichaeism is both unique and very trustworthy. While not denying particular nuances in various authors, the present state of research on Augustine's knowledge of Manichaeism may be outlined as follows. Although there are considerable differences between Manichaean texts stemming from such different regions as the Western part of the Roman Empire and Egypt on the one hand and Central Asia and China on the other, and from such distinctive eras as, for instance, the fourth or the tenth century CE, this book religion with its own fixed canon and settled hierarchy reveals a constant substratum of which, not least, Augustine's extensive oeuvre provides us with a highly reliable account. It is in this way that, at different occasions in the course of a number of years, also the present writer has described both Manichaeism and Augustine's knowledge of it.
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Th e Opinion of J. Kevin Coyle
In the past years, however, J. Kevin Coyle has called into question this more or less explicit communis opinio of the majority of researchers.
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Th ough, in actual fact, Coyle does not doubt that, by and large, Augustine was well acquainted with Manichaeism, he emphatically points to a subject that is essential to him. According to Coyle I think it is worth the effort and, from a scientific point of view, even necessary to expound my view again and, when required, to explicitly show where and why, in my opinion, Coyle's position is untenable. I will do this here with a minimum of references to the published studies by both of us-the reader may know where to find and how to interpret them-, but with a maximum of attention to the relevant primary texts. Beforehand, however, and as a kind of early conclusion, I must acknowledge that, in essence, my standpoint is no other than the position already reached in 1986. But, here and now, and being twice explicitly challenged by this highly esteemed colleague, it is appropriate to review the whole issue once more and, as far as I am concerned, for the first time with this as the sole purpose of a separate study. Besides, and as a pleasant circumstance, it is 21) Th e reference is to retr. I, 22, 1 (CCL 57, 63): 'Eodem tempore uenerunt in manus meas quaedam disputationes Adimanti, qui fuerat discipulus Manichaei . . .'. (Here and in the subsequent notes my references to Augustine's works are in accordance with, e.g., the Augustinus-Lexikon). thanks to new discoveries that, in the meantime, the source material relevant to our topic has increased.
Th e Testimony of Augustine's Confessiones
At present no researcher may overlook the fact that, from the nineteenth to the twenty-eighth year of his life, Augustine was a Manichaean. Th us he clearly states himself at the beginning of Book IV of the Confessiones: 'During this same period of nine years, from the nineteenth year of my life to my twenty-eighth year, 25 we were seduced and we were seducing'. 26 Th e expression 'this same period' refers to what has been related in the previous book. Th ere, from conf. III, 6, 10 onwards, Augustine tells how he 'fell in' (incidi in) with the Manichaeans, and how those people (illi) used 'to sound off ' (sonarent) about God 'frequently and in various ways' (frequenter et multipliciter), 'with mere voice' (uoce sola) 'and with the support of many huge tomes' (et libris multis et ingentibus). Th eir impressive books were used as the dishes (fercula) in which they, instead of the true God, 'served up the sun and the moon' (inferebantur . . . sol et luna). Augustine makes an explicit distinction between the things the Manichaeans said (dicebant) in their discourses, and those things they 'served up' (or 'brought in': inferebantur) by means of their books. Moreover, a little further on in the same passage, he returns to the role these books played in the mission activity of the Manichaeans: 'the dishes (once again: fercula) they placed before me (apponebantur adhuc mihi) contained splendid hallucinations'.
It may be evident that, already from the very beginning of his account of the Manichaeans and their missionary activity towards him, Augustine makes a marked distinction between their oral proclamation (uoce sola) on the one hand and the proclamation by means of their books on the other. Th e role they attached to their 'huge tomes' he does not explicitly detail. From the just quoted passages it is clear, however, that these books had a function which was supplementary to the oral discourses. Did, so one may ask, these tomes function as a specific illustration of their oral message? Indeed, and even in the most litteral sense, this seems to have been the case. For, apart from and in addition to what the 'loquacious' Manichaeans proclaimed orally, 28 there was their missionary use of impressive books. Th ese books functioned as the dishes in which they 'served up' (inferebantur) and 'placed before' (apponebantur) the young Augustine representations (phantasmata splendida: 'splendid hallucinations', 'clear fantasies', 'bright imaginations') of-in any case-the sun and the moon (sol et luna).
Th is information about supplementary books, placed before a person to be converted and containing 'bright imaginations' (phantasmata splendida), 29 seems to be an indication of a hitherto unknown (and, to my knowledge, not even conjectured) aspect. According to my view we may catch here a unique glimpse of the likely detail that, also in fourth century Roman Africa, apart from the Manichaeans' oral message by means of discourses, there was a further illustration of their doctrine by means of pictorial books. If this is correct, which other books or book in particular (either existent in several huge copies, or subdivided in several parts: libris ferculis phantasmata splendida'). Here, like elsewhere in Augustine's oeuvre (e.g. conf. I, 6, 10: 'et transibunt adhuc alii [dies]'), 'adhuc' may be translated as 'besides', 'also', 'too' or 'even'. 28) Note also the significant in quorum ore and de ore eorum at the beginning of conf. III, 6, 10. 29) In all probability this refers in guarded terms to the drawings and graphics in the books. As may be inferred from the subsequent remarks in conf. III, 6, 10, the depictions of the sun and the moon were intended to be representations of God. In conf. III, 6, 11 Augustine speaks of the 'five elements, which take on different colours, each in accordance with one of the five caverns of darkness'. If our preceding analysis is correct, one may assume that the picture book(s) of the Manichaeans in Roman Africa also contained (coloured) delineations of these 'quinque elementa varie fucata propter quinque antra tenebrarum'.-Th e whole passage conf. III, 6, 10-11, like several other anti-Manichaean passages in Augustine's oeuvre, seems to require a fresh analysis from the likely presence of picture books among the Manichaeans in the Latin West. In any case, a reference like 'Manichees had exquisitely decorated liturgical books, finely bound, as orthodox Churches outside great cities, had not' (Saint Augustine, Confessions. But, even if it is deemed not absolutely certain that they showed some sort of picture books, nobody will deny that Augustine, when recalling his very first acquaintance with the Manichaeans, explicitly speaks about their missionary use of books. It is these books that, explicitly as well, he mentions in the continuation of his life story. Th ough in the first account relevant to us he does not say that he himself read these books (in actual fact, he relates having seen them), an active reading of Manichaean books, and 31) Th is might be corroborated by his use of the verb imaginari a few lines further on in conf. III, 6, 10 (CCL 27, 32): 'At illa [sc. phantasmata quae apponebantur mihi in illis ferculis] nec similia erant ullo modo tibi, sicut nunc mihi locuta es, quia illa erant corporalia phantasmata, falsa corpora, quibus certiora sunt uera corpora ista, quae uidemus uisu carneo, siue caelestia siue terrestria: cum pecudibus et uolatilibus uidemus haec, et certiora sunt, quam cum imaginamur ea. Et rursus certius imaginamur ea quam ex eis suspicamur alia grandiora et infinita, quae omnino nulla sunt.' Besides, there might be a subtle reference to such a picture book when Augustine, speaking of the doctrine of the even a distinctive personal study of them, may be inferred from some subsequent passages.
When following the sequence of the account in the Confessiones, our next relevant passage is the story about an African and Catholic bishop to whom Monnica turned for help in the sorrows about her son. Th is person, otherwise unknown to us, 32 is reported to have said to the troubled mother that her son 'by his reading will discover what that error (sc. the Manichaean haeresis) is and how vast an impiety'.
33 From the context, this 'reading' (legendo) almost certainly refers to Manichaean books: 34 because, in the same passage, it is specifically said that this Catholic bishop, when he was a young boy, 35 had been given to the Manichaeans by his mother and that 'he had not only read (legisse) nearly all their books (libri) but had even copied them'. Significantly, we also learn that, to this bishop, it had become clear 'without argument or proof of anyone' (nullo contra disputante et conuincente) that this sect (secta) ought to be avoided.
36 By implication it is said here: Augustine, too, has to go this way; legendo he will discover the Manichaean error and impietas.
A next significant paragraph is Confessiones V, 3, 6. Th ough, with the previous analysis in mind, one might discover some pertinent but subtle indications in the text in-between the passage just discussed and this one, 
. exercitatum in libris tuis')
. Th e sequel of the text, however, makes it far more likely that the reference is to the books of the Manichaeans, as it is perhaps also indicated by the beginning of the bishop's answer: 'sine illum ibi', that is: 'let him be there', namely in that Manichaean heresy. Th ere he will make, 'legendo', his own (disillusive) discovery. 35 A first key word in this passage is the noun dictum. For the young Augustine there were, on the one hand, the dicta of the philosophers and, on the other, the dicta of Mani. In regard to the philosopher's statements, he has expressly said that he has read them in their books. 46 It is difficult to understand why Augustine, who in the same vein speaks about the dicta of Mani and, moreover, explicitly says that Mani has written on these subjects before again recalling his reading of 'the books of secular wisdom', in the case of the doctrines of Mani would have restrained himself to oral information. Already a close reading of only this paragraph, so I would say, unequivocally points into another direction. In full accordance with his previous and independent investigation of other books (after his curriculum study of 'the textbooks on eloquence' and Cicero's Hortensius, 47 51 and, as he later on relates, he had done 'much reading in the philosophers' 52 ), he also, and by himself, studied the Manichaean writings.
All of this seems to be implied not only by the passage just quoted, and by the cumulative evidence from the previous text and the texts discussed further on in this article, but may also be inferred from the fact that nowhere in Manichaean literature it is stated that the right to study Mani's and other Manichaean writings is restricted to the Elect alone. Augustine's status as a Hearer is particularly associated with his having a concubine and, for instance, the secular career he pursued. As such a Hearer, he attends Manichaean worship (oratio) where Mani's writings (among which in any case Mani's Epistula Fundamenti) are being read as holy Scripture. 
meeting(s) of the Bishop with his hearers
55 -came to this private interview exceedingly well prepared. In the paragraphs following conf. V, 3, 6, Augustine has already related that Mani wrote on astronomical matters 56 (though, according to the bishop writing his Confessiones, such things are not essential to learning pietas) 57 and, moreover, has said explicitly that he tried to ascertain 'whether Mani's uerba offered a possible explanation consistent with the changes of longer and shorter days and nights, and of day and night itself, with the eclipses of the greater lights (i.e. the sun and moon), and whatever else of the kind I had read about in other books'. 58 Here he says that 'their (sc. the Manichaeans') books are full of immensely lenghty fables about the heaven and stars and sun and moon'. 59 Immediately after this statement Augustine formulates the serious doubts that assailed him in those days: 'I had ceased to think Faustus able to subtly explain what I ardently desired: whether, after comparing the mathematical calculations I had read elsewhere, the explanations contained in the books of Mani were 55) Conf. V, 6, 11 (CCL 27, 62): 'in coetu audientium'. Augustine seems to avoid here the Manichaean technical term 'auditores'. One may suppose that both the Carthaginian Elect (they, in particular, seem to have been unable to answer Augustine's questions) and the Hearers proper did attend Faustus' discourses. Not only the word 'multi', but also 'coetus' seems to indicate that the Manichaean community at Carthage was of a considerable size. Th is must also have been the case with e.g. the community in Rome, for which see e.g. conf. V, 10, 18-19 (CCL 27, 67-68), where it runs in 19 that 'plures enim eos [sc. Manichaeos] Roma occultat' (praesens!; though the rather famous but, in actual fact, not so reliable Sessorianus ms. reads 'occultabat', a reading which is followed by Skutella and by his succes- preferable, or at any rate equally sound'. 60 Significantly, the story of his meeting with Faustus is also concluded with the unequivocal remark: 'In consequence the enthusiasm (studium) I had for the writings of Mani was broken down'.
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On the basis of these testimonies it should be clear that Augustine, already during his Manichaean years, not only had access to the writings of Mani, 62 i.e. to the Manichaeans' canonical books, but also eagerly studied them. I do not see any reason to deny this evidence or to detract in some way from a plain fact. One may add that such a personal and close reading of writings is characteristic of the subsequent phases of Augustine's spiritual journey as well: just like the young rhetor did before he met Faustus, 63 so in his later years too he will actively study all writings that cross his path. Th e writings expressing 'Academic' ideas probably belong in this category; against an invasion of His enemies'. 71 One may ask: Since when does Augustine know this; and on the basis of which data can he state this so categorically? In the two treatises De moribus, there is no shred of evidence indicating that for the purpose of writing this severe and expert critique the author first sat down to study Manichaean texts. However, in this work Augustine's acquaintance with both the Manichaean mores and their doctrines is astonishingly intimate. 72 When, in De moribus, Augustine occasionally remarks that the Manichaeans say something, this should not lead us astray into claiming that all this information is based on oral sources. 73 In actual fact verbs like dicere and perhibere, 74 or a common expression like inquiunt, 75 usually indicate nothing other than: such is Manichaean doctrine and habit. If phrases like 'they say' or 'they bring forward' on the one hand and 'let us hear' or (sometimes even) 'I heard' are taken as an unequivocal indication of Augustine's Hearer status, and hence, by inference, of his data being limited to information acquired only orally, why does he so boldly declare: 'Non hoc sonant libri Manichaei'?
76 And why, in the case of the Catholic holy Scriptures and the writings of certain 'learned men' (all of which he certainly read and even studied intensively!), does he also repeatedly remark that 'they say' or that 'they are (or: should be) heard'? 77 As it is the case in an early work like the Acta contra Fortunatum Manichaeum, so expressions such as 'dicitis' and 'fatemini'-like 'audiui' or 'audiamus' in the passages quoted from De moribus-may very well refer to written sources. 78 Apart from the main evidence adduced from the Confessiones, we may add here some other testimonies. Th ey are a further indication that the young Augustine, i.e. Augustine the Manichaean from 373 to about 383, in addition to the oral information provided to him as an 'ordinary' Hearer, must have had a special knowledge of the tenets and texts of the Manichaeans acquired through a careful and even comprehensive study of their writings.
It is largely correct when Coyle points to the fact that Augustine in later phases of his life acquired Adimantus' Disputationes, Faustus' Capitula, the Letter of Secundinus, and the Letter to Menoch. But it is largely incorrect to state that 'over the course of his entire literary career he only quotes from the Manichaean literary corpus infrequently, in each instance from writings recently acquired'. 79 In order to substantiate this judgement, Coyle refers to Mani's Treasure of Life, the Letter of the Foundation, the Letter to Menoch, and finally to the writings of Faustus and Secundinus. 80 But, at least as far as Mani's Epistula Fundamenti and his Th esaurus is concerned, this claim does not apply. On the contrary, already in the dispute with the Manichaean presbyter Fortunatus during two days in August 392 Augustine testifies to a thorough knowledge of (at least) Mani's Epistula Fundamenti and Th esaurus. 81 Th is precise knowledge we find confirmed in, exempli gratia, Augustine's Contra Epistulam Manichaei quam uocant Fundamenti (about 396) and in Contra Felicem (404). In the case of Contra Epistulam Manichaei it is evident that Augustine had an (annotated) copy of Mani's Letter at his disposal. 82 But nowhere is it said that he had acquired this Letter recently, nor does he anywhere give the impression that its contents are new to him.
Rather, the evidence points in another direction: Augustine criticizes a text the subject matter of which he is thoroughly familiar with. Moreover, it should be noted that already here he ventures to speak about the precise contents of other 'works' or 'letters of Mani'.
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Th e very same impression is obtained from the dispute with Felix. In this instance the (confiscated) works of Mani are tabled, the 'quinque auctores' to which, in any case, the Epistula Fundamenti and the Th esaurus turn out to belong. 84 Admittedly, this dispute takes place in 404 and one might suppose that in the meantime Augustine has made considerable progress in studying Mani's writings. But where is the evidence for such a detailed study after his Manichaean period has elapsed? What strikes the unprejudiced reader of Contra Felicem, rather, is the important detail that, suddenly in the course of the dispute, Augustine expertly quotes Mani's Th esaurus in order to prove that Mani has a doctrine of free will. and his kingdom of worshipping deities. 88 Even near the end of his life, we suddenly witness such an unexpected proof of his expertise: on the basis of his intimate knowledge of Mani's writings, Augustine doubts the genuineness of Mani's so-called Letter to Menoch. 89 In actual fact, I consider all this 'other evidence' 90 as nothing more than some additional proof to the already clear testimony in Augustine's narration of his early life story. From the Confessiones it is clear that, during his years as a Manichaean Hearer, Augustine read and actively studied Manichaean writings and, evidently, also works of Mani himself. To those who still suppose that Augustine only after his Manichaean years became acquainted with Manichaean writings, this supplementary 'other evidence' may add little or nothing. In that case, however, the burden of proof lies with those who argue this point to demonstrate when exactly Augustine entered his studium of the Manichaean writings and, closely connected with this issue, at which moment these writings became accessible to him.
As far as I can see, such a substantiation will be conclusive only with regard to Faustus' Capitula and to Secundinus' Epistula. 91 For, even in the case of Adimantus' Disputationes one may doubt whether these were so novel to Augustine as may be supposed from the information that, at a certain point at the beginning of his ecclesiastical office, 'some disputations of Adimantus fell into my hands'. 92 In his first endeavour to give an explanation of the Creation story in Genesis, i.e. in his De Genesi aduersus Manichaeos which is usually dated to the years 388-389/390, Augustine clearly indicates that he was well acquainted with, in any case, part of these Disputationes. 93 Th is, then, was at a moment long before he finally edited his Contra Adimantum, namely sometime between the end of 393 and the summer of 394. 94 It may even be supposed that, apart from De Genesi aduersus Manichaeos, already Augustine's account of his first meeting with the Manichaeans reveals important reminiscences of the young Augustine becoming familiar with the contents of Adimantus' Disputationes. 95 In this context, moreover, it is important to draw attention to Faustus' remark that, apart from Mani's writings, it is Adimantus who should be studied. course it should be kept in mind that Augustine was an acute debater, 98 well trained in all of the rhetorical skills, an ability he also used in his struggle with the Manichaeans after his return to the Catholic Church. 99 But apart from this 'talent', so he himself explicitly says, he attributed his Manichaean debating success 'to other readings'. 100 What else could be meant here than Manichaean writings? It is these Manichaean writings, and not least the writings of Mani himself, which powerfully and intimately shaped Augustine's thought to the extent that, sometime in the early years of his ecclesiastical office, he could arrange some five of his writings against the Manichaeans in a sort of anti-Manichaean Pentateuch directly counteracting the five canonical books of Mani. 101 Was it, then, possible for any 'ordinary' Hearer to acquire such an intimate knowledge? Apart from the passages from the Confessiones already referred to (amongst which the information about the unknown African bishop seems to be particularly telling), 102 one may refer to a Hearer like a certain Constantius who in Rome tried to gather together the wandering Elect in his house in order to live 'according to the rule of life in the Letter of Mani'. 103 In some way or another, this Hearer seems to have had access to (some part of ) Mani's literary legacy. Besides, all we know of another Hearer in the capital, the previously discussed Secundinus, comes from his Letter to Augustine: apart from a remarkable knowledge of the Bible (including the writings of the 'Jewish tribes with their barbaric customs'), even in this relatively small piece of writing Secundinus clearly seems to display an acquaintance with the writings of Mani. 104 Perhaps one may also add to this class of Hearers the unnamed one who was Augustine's host in Rome. Augustine, by then coming under the influence of Academic scepticism, remarks that he did not neglect 'to tell my host frankly to restrain that assurance which I observed him to have in those fabulous matters of which the books of Mani are full'. 105 Th ough it is not explicitly said that this Hearer himself read Mani's books, it is at least suggested from the wider context and, moreover, the impression is created that the (by then increasingly sceptical) Hearer Augustine discussed some aspects of the contents of Mani's books with him.
Conclusion
At the end of our rather long journey, we may bring to mind some of the main perspectives that turned up.
When considered in combination, all evidence appears to point into one direction: it was already the young Augustine who acquired a thorough knowledge of Manichaeism. Moreover, it is very likely that he himself, being at the same time an ardent adherent of the Manichaeans and their fervent propagandist, obtained this thorough knowledge by studying Mani's writings independently. To all this Augustine's Confessiones in particular bear witness. Furthermore, it is from Augustine's account in this work that we may get a unique glimpse of the use of pictorial books in the Manichaeans' missionary activity in Roman Africa. In all likelihood Augustine's Confessiones testify to the existence in the Latin West of the so-called Image, the painted picture book illustrating Mani's doctrine.
In several instances Augustine indicates that he gained his knowledge by reading Mani's writings while he was still an 'ordinary' Hearer. Th e fact that, in this respect, he was no exception, is evidenced by comparison with other Hearers spoken of in his oeuvre like Constantius and Secundinus. It is with reference to this Hearer status that, finally, we may adduce some newly discovered evidence.
Since the early nineties of the previous century, new discoveries of Manichaean documents have been made in the Egyptian Dachleh Oasis at the site of ancient Kellis. It is here that a number of manuscripts have been unearthed which strongly indicate that Manichaean Hearers as well as Elect were involved in the copying of texts. Th e (young) Hearers' involvement may be inferred from the wide range of psalms often written in unpracticed handwritings, 106 but in particular from one of the personal letters sent by a certain 'father' Makarios to his 'son' Matheos. Th is Matheos, evidently a young Manichaean Hearer, is not only encouraged to copy Manichaean books (apparently including books of Mani himself ), but also to study them. 107 
